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Todos los estudios estadísticos sobre la población hispana en los Estados 
Unidos indican que se trata de una población cada vez más urbana y en su 
mayoría sumida en condiciones de pobreza y marginalización. Los mismo es cierto 
en Puerto Rico, en las comunidades latinas que van surgiendo en Canadá, y en 
términos generales en toda América Latina. 

Los dos artículos del presente número abordan esta cuestión desde dos 
enfoques distintos. El primero, por el Rdo. Belén González y Pérez, analiza la 
contribución de Orlando Costas al análisis del significado de la evangelización en 
tales condiciones. El segundo, por el Dr. Eldin Villafañe, aborda el tema de la 
misión urbana de la iglesia a partir del tema bíblico del Shalom. 
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The Gospel Mandate 
and 
A Theology of Contextual Evangelization: 
An Essay in Honor of Dr. Orlando E. Costas 


Belén González y Pérez! 


The objective of this essay is to explore Orlando E. Costas’ theology of 
contextual evangelization and to examine his contextual approach as applied to the 
hristology set forth in his posthumous work--Liberating News: A Theology of 
Contextual Evangelization (1989). This exploration will especially treat Costas’ 
-onception of Galilee and Periphery as these inform his Christology and thereby 
tis understanding of the theology of contextual evangelization.” 


Significance 

The scholarship of Orlando E. Costas, a Puerto Rican theologian, is 
“elatively unfamiliar to most North American seminarians and faculties of theology 
alike. This is in part due to the lack of treatment, investigation, and thereby 
iisibility given to Hispanic American scholarship. A partial corrective to this is to 
continue to afford visibility to Hispanic American scholarship. This essay has as 
ts motivation to contribute to that task. 

This essay presumes to engage in a serious discussion of Costas’ 
-onception of the particular and the universal, although the language Costas uses 
n addressing this theological landscape is Galilee and Periphery. A fact that most 
Christian theologians affirm is that Christian theology proper (as revelation) is not 
he historical, intellectual, and spiritual product of any single person or group. In 
spite of this, however, there exists in academia the overt practice to treat Northern 
European and North Atlantic male theologies as Christian theology proper and 
hereby as normative and universal. This is especially attested to and substantiated 
y a thorough reading of the course listings of most North American seminaries. 
The uncritical preference for some theologies over and against others as normative 
and universal by academia has long created the mind set to treat "what is said in 
Manila [as] very relevant for the Philippines" and "what is said in Tubingen, 


| I wish to thank the Rev. Dr. Scott Gustafson, previously of the Department of Systematic Theology 
it Gettysburg Lutheran Seminary, under whose guidance I initiated my research of Dr. Orlando E. 
Sostas’ theology. His mentoring allowed me to explore at BEES depth Costas’ Christology and 
nissiology. 
For an in-depth treatment of Costas’ Christology see Belén González y Pérez, A Reading Of Orlando 
7. Costas On The Theology of Contextual Evangelization: A Galilean Perspective. (M.A.R. Thesis, 
ettysburg Lutheran Seminary, 1991), passim. 
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Oxford, or Yale [as] relevant for the entire church. "3 Hispanic American | 
theologians agree that such a notion of ‘universality’ is unacceptable and merely | 
reflects an existing unjust use of influence which is far from being informed bya 
Christian understanding of and witness to the Gospel of Jesus Christ.4 More : 
certain, however, is that such a notion of ‘universality’ fails to be self-critical about | 
its Christian character or lack of one and less serious about the self-disclosing 
activity of God in Jesus Christ and God’s shaping of communities of faith which | 
do not neatly resemble the forms and categories familiar to it. There appears to 
be an ironic limiting quality to such ‘universality’. 

Costas’ contextual theology poses a challenge to the aforementioned 
notion of universality. Costas does so by showing that "Christian theology is by its 
very nature contextual. "5 Properly understood, Christian theology is that reflectigg 
of faith which seeks to understand the content of faith and its implication for life.® 
In this regard, Costas argues that "theology as a contextual endeavor takes 
seriously into account the experiences and socio-historical location of the ... 
community";’ "to do otherwise," as Paul Lehmann, another proponent of 
contextual theology, says, "is to ignore both the self-disclosing initiative of God, as 
the Subject (not the Object) of theology and the intrinsic character of theology as 
response to God's initiative."® 

The significance of Costas’ work is that it speaks to the issue of the 
particular and the universal. Costas’ contextual theology locates God’s 
self-disclosure in the particularity of the historical Jesus. That is to say that 
contextual theology affirms as central to it a Jesus that was born in human history 
and as a matter of historical fact died on a cross. Of particular importance is that 
Jesus lived out his life a Galilean Jew and died on a cross a Galilean Jew.’ So 
important is Galilee for Costas that he goes on to say that "indeed, the gospel 
proclaimed the Galilean Jew in whom the eternal Word of God became flesh."!” 
Costas contends that the contemporary Christian church needs to recover the 
prophetic meaning of Galilean as it seeks in obedient service to exercise the 


3 Justo L.González, Mañana: Christian Theology from a Hispanic Perspective pees Abingdon 
Press, 1990), p. 52. 


4 Ibid. 
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5 Orlando E. Costas, Liberating News: A Theology of Contextual Evangelization (Grand Rapids: | 
Eerdmans Publication Company, 1989), p. 8. 


6 Ibid., p. 2. A 
7 Ibid., p. 10. | 


8 Paul Lehmann, "On Doing Theology: A Contextual Possibility," in F. G. Healey, ed., Prospect for 


Theology: Essays in Honour of H.H. Farmer (Great Britain: James Nisbet & Company Limited, 1966) 
p. 130. 


9 Costas, Liberating News, p. 89. 
10 Ibid., p. 88. 
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vangelical mission. For Costas the salvific quality of the gospel centers around the 
rucified Galilean Jew. Understood in this manner, the cross as God's 
elf-disclosure in Jesus Christ of Galilee is pregnant with universal meaning. The 
ignificance here is that Costas’ Christology reveals God's self-disclosure in the 
erson of Jesus as a Galilean Jew. Costas’ attention to the theological geography 
f Galilee brings new meaning to the Christian church’s understanding of its 
vangelical mission. 


he language of contextualization 

Considering the importance that Orlando E. Costas gives to the use of the 
Ord context, it would be helpful to review Costas’ understanding of the term. 

The word context has its roots in the Latin form contextus, which means 
weaving together." In further exploring its etymology, one finds that the combining 
orm "con" stems from the Latin cum meaning "with," and "text" stems from the 
atin verb texere, meaning "to weave." From texere the concept of a literary 
tructure is deduced. Thus, the term context to mean everything accompanying and 
urrounding a text is arrived at. For Costas this is congruent with two definitions 
hat modern usage ascribes to the term. In these, context can be either "the parts 
f a discourse that surrounds a word or passage and can throw light on its 
1eaning" or the "interrelated conditions in which something exists or occurs: 
avironment."!! 

For Costas context is the location wherein one forms ideas, is shaped as 

psychosocial and as a communicating being, and experiences reality. Stated 
ifferently, context is the arena wherein one acts upon reality and reality acts upon 
ne. Costas interprets context as the stage where all comprehension and knowledge 
> formed and communicated. As stage however, far from being static, it 
onstitutes the fundamental scene in the dynamic theater of life. The context, 
ccording to Costas, "is reality in all its dynamics ... constantly changing and 
ffecting change."!? Hence, for Costas context represents a dialectic continuum 
hich encompasses past, present, and the becoming, as well as a vision of the 
iture. Context is the locale where "processual reality" confronts and challenges 
uman experience with a constant flow of information and knowledge to transform 
nd shape experience anew. 

This understanding, of context is central to Costas. It applies to all of 
uman reality. Every human activity, whether passive or active, is anchored in the 
ontextual. Costas perceives then that "to contextualize," in addition to asking 
about the past and present of a text in the light of the past and present of its 
saders and hearers," particularly asks "about its future, its transforming effect _ 


| Orlando E. Costas, Christ Outside the Gate: Mission Beyond Christendom (New York: Orbis Books, 
82), p. 4. 
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upon those who will come into contact with it. "13 Everyone participates in context | 
and no one can claim to stand extra-context. Context understood in this manner 
has led Costas to ask a theological question: | 

"The question is whether or not we can consciously and critically 
incorporate it [context] into our efforts to interpret and communicate the 
gospel."'4 Engagement in this endeavor is precisely what Costas means by 
"contextualization." 


The grammar of Christian theology 

A basic presupposition which Costas puts forward in Liberating News is 
that theology is always, whether explicit or implicit, a socio-historical thinking, 
convictions, and teachings of religious communities. That is to say, theology 1 is 
foremost a contextual reality. Moreover, a theology which presumes to envisage 
a non-contextual or extra-contextual theology feigns a mythical objectivity for itself. 
"Christian theology cannot be simply a philosophy--a discourse on human wisdom 
that stands on pure reason--[rather].. .it stands on revelation, or the process by 
which God (ultimate reality) is known in the community of faith. "16 Costas 
maintains that Christian "theology is the intelligence of faith. "I7 Costas 
understanding is that Christian theology "is that reflection which seeks to 
understand the content of faith and its implications for life."*$ Costas’ point is 
that unlike the quest for truth characteristic of the Enlightenment, which restricted 
itself only to discourse that submitted to pure reason, the quest for truth in 
Christian theology is characterized by its endeavor "to plumb the depths of faith 
and respond to the challenges of history."!? Moreover, Christian theology is the 
Christian community’ s search for deeper ee and a finer articulation of 
the meaning and relationship of faith to life.2 


Christian theology as contextual theology 

Christian theology as contextual theology endeavors to comprehend and 
facilitate the proclamation of the mystery of faith in obedience to faith in the | 
historico-sociocultural and religious reality of the Christian community.? This — 


13 Ibid. 

14 Ibid. 

15 Costas, Liberating News, p. 2. 
16 Ibid. 

17 Ibid. 

18 Ibid. 

19 Ibid. 

20 Ibid. 

21 Ibid., pp. 6-7. 
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‘depicts Christian theology as an activity in obedient response to faith. In this 
‘regard Christian theology is not the natural consequence of intellectual effort, 
‘rather it "is made possible by the gift of faith" and it is the Holy Spirit that makes 
‘the faith available.” 

Christian theology as contextual theology reflects on faith as enfleshed 
‘faith. This means that it is not to be understood as a reasoned discourse which 
iseeks "to offer a convincing apologia for the message of the cross,"”> but rather 
1as faith active in an endeavor to assist the church in clarifying in an ordered and 
‘coherent manner the divine message which seeks to set women and men "free 
‘from all godless, dehumanizing, alienating, and oppressive forces for the service 
of God's kingdom of liberating love, justice, and peace."? Christian theology, for 
Costas, can only be contextual theology because its function is complementary to 
:evangelization; it endeavors to enable women and men "to live freely, obediently, 
sand in solidarity for God and humankind."> 

Christian theology as contextual theology assists the church by supplying 
‘it with "new symbols ... to communicate the good news of salvation in a 
contextually relevant manner."% Costas’ understanding is that to do Christian 
theology is to act in "obedience to God's will, and leads to a holistic knowledge of 
'God."”’ Christian theology is faith seeking understanding. Certainly, this is not 
¡a novel concept. However, Costas’ emphasis is not on the knowledge per se but 
‘rather on Christian praxis or the praxis of faith. Again, since faith is the gift of the 
' Holy Spirit, the Holy Spirit makes it possible to move beyond reliance on ourselves 
‘through trust and commitment to God. The praxis of faith for Christian theology 
‘requires that theology do what it teaches. That is, the faith it teaches and seeks to 
¡understand even more must be a faith which is lived as a contextual witness in 
¡secular society. 

However, to Costas, the shame of Christian theology is that its proponents 
¡have failed time and again to be contextual witnesses against death, the 
‘devaluation of human life by poverty, economic exploitation, sociopolitical 
Oppression, racism, sexism, the arms race, and plain human self-absorption. 
¡Christian theology has remained on the borders of the praxis of faith and 
¡self-absorbed in religious gestures and verbal formulas. To this Costas says, "How 
¡else are we to explain the scandalous fact that in a planetary space occupied by so 
¡many Judeo-Christians there are so many physical, social and spiritual ills...[or] an 
jevangelistic practice that does not take into account either the short-range or the 


| 

22 Ibid., p. 7. 

123 Ibid., p. 104. 

24 Ibid., pp. 62-63. 
25 Ibid., p. 63. 

26 Ibid., p. 26. 

27 Ibid., p. 7. 
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long-range consequences of socio-economic and political systems established for | 
a few, whereby millions of human beings are wasted, condemned to live or die | 
without any value?"2 Costas views this as the "tragedy of the Americas and the | 
Western world," to which the Christian churches and, consequently, Christian 
theology have not been innocent observers. . 

The tragedy is that the Christian faith has not escaped becoming the | 
captive servant of complacency and inhumane ideology. Costas argues that $ 
approaching Christian theology as contextual theology safeguards against this error { 
precisely because above all faith is understood as God’s liberating self-disclosure, 
and Christian faith, as our obedient response, should mirror the self-giving | 
revelation of God in the prophetic life and redemptive work of Jesus of Nazareth. | 
Indeed, Costas perceives that God’s self-revelation in the life and work of Jesus 
of Nazareth is Christian theology’s fundamental contextual witness. 


A Galilean perspective in the Gospels 

Costas begins his treatment of Christian theology’s fundamental contextual 
witness by noting that in the Gospel of Mark is "a model of evangelization rooted 
in the ministry of Jesus." According to Costas, the theological geography 
(Galilee) merits special attention because without it a significant dimension of the 
story of Jesus--and thus the evangelical address to a large segment of human 
society--would remain neglected.” 

Costas maintains that the Markan Gospel’s references to Galilee are not 
accidental. He perceives in Mark’s references to Galilee, such as in the Prologue 
(1:1-13) and in the statement summarizing Jesus’ ministry (1:14-15), a conscious 
attempt being made to construct what he calls a "Galilean perspective.">! 
Having said this, however, Costas admits that not all the New Testament 
scholarship necessarily agrees on the importance of Galilee in Mark’s Gospel. Of | 
the scholars whose research concludes that Galilee was indeed significant for | 
Mark, Sean Freyne’s Galilee from Alexander the Great to Hadrian (1980) stands as 
the most notable representative. Quoting Freyne, Costas says that "Galilee was 
significant for Mark ‘as the place of the first ministry of Jesus, which was an 
integral part of the gospel story, and had to be included in any authentic 
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28 Ibid., p. 47. 
29 Ibid., p. 49. 


30 Also focussing on the centrality of context in the Gospel of Mark is Marinus de Jonge. In 
Christology in Context (Philadelphia: The Westminster Press, 1988) de Jonge notes that in the Markan 
account "the good news concerning Jesus Christ clearly includes the story of his activities in 
Galilee...[as forming] an integral part of the message concerning him" (p. 54). Also Dean Kingsbury 
has noted that the Markan account highlights "the principle activities in which Jesus engages during — 
his public ministry in and around Galilee." Cf. Conflict in Mark (Minneapolis: Fortress Press, 1989.p. | 
127); also The Christology of Mark’s Gospel (Philadelphia: Fortress Press, 1983). ¿ 


31 Costas, Liberating News, p. 49. 
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proclamation by the later church ... the Galilean happenings had to be properly 
understood ... to discover their true meaning.” Costas builds on the scholarship 
‘maintaining that Galilee is both a contextual and theological key to understanding, 
recovering and interpreting the Markan account of Jesus’ life and work. It 
should be noted that the task that Costas proposes is not a "scientific" exegesis or 
literary analysis of the text but rather a theological reflection which seriously 
considers the meaning of the Galilean perspective. 

The Galilean perspective has two interdependent extensions which Costas 
considers important for theological reflection: the first is the context itself and the 
‘second is the significance that can be drawn from the fact that Galilee was no 
accident rather the principal theater of Jesus’ historical development. Before 
proceeding, however, it might shed some light to consider the name itself. 

The name Galilee is of Canaanite or Hebrew beginnings. The Hebrew 
form galil means "ring" or "circuit."**Another source renders the Hebrew forms 
ha-gálil, hagelíláh, literally meaning "the circuit or district"; also the Greek form 
hé Galilaía refers to Kedesh, the city of refuge.*> Galilee perhaps originally 
described a ring of cities scattered around the hill country. As to this view, the 
book of Joshua chapter 20:2; 20:7; 21:32 lends credence. According to Costas, the 
name Galilee came to mean "circle of heathens" alluding to the Phoenician, Syrian, 
Arabian, Greek and Oriental inhabitants of the region.” Research has shown that 

in the time of Jesus Galilee was indeed inhabited by a mixed population; it was "a 
cultural crossroads."?” 

As to the disparaging reference by southern Jews from Jerusalem and 
Judea toward Galileans, several theories to explain this have been forwarded. 
‘Costas mentions the two most prominent: linguistic purity and religious purity. As 
to the first, the Galilean Jews "had a peculiar accent and lacked cultural 
sophistication."** As for the latter, the Galilean Jews "had a slightly unorthodox 
theology and maintained a vigorous independence from the Jewish hierarchy in 
Jerusalem."?? Both theories are well elaborated upon by the Oxford Rabbinical 
scholar, Alfred Edersheim, who additionally has noted that in matters of religious 
observances and canon-law the Galilean Jews’ adherence was simpler and 


32 Ibid., p. 164. 
33 Ibid., p. 49. 


34 James Hastings, ed. Hastings Dictionary of the Bible (New York: Charles Scribners’ Sons, 1963), p. 
314. 


35 International Standard Bible Encyclopaedia (1939 edit.) s.v. "Galilee" by W. Ewing, p. 1163. ——— 
36 Costas, Liberating News, p. 51. E 

37 Virgil Elizondo, Galilean Journey: The Mexican-American Promise (New York: Orbis Books, 1983), 
p. 427; see also Costas, Liberating News, p. 50. 


38 Costas, Liberating News, p. 51. 
39 Ibid. 
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independently minded. Edersheim notes that even the Talmud mentions several 
of the differences in religious practice between the Galileans and southern Jews. 
He goes on to say, "the Galileans differed from that of Judaea...in the direction of 
more practical earnestness, or of alleviation of Rabbinic rigorism."% Concerning 
linguistic matters, the same author says, "Although the Judaean or Jerusalem 
dialect was far from pure, the people of Galilee were specially blamed for 
neglecting the study of their language, charged with errors in grammar, and 
especially with absurd malpronunciations."*! This view of the Galilean Jews by 
southern Jews of Jerusalem and Judea encouraged and gave rise to the 
marginalizing and disparaging references aimed at Galileans. Thus, "Galilean Jews 
were looked down on by the southern Jews" as religiously and culturally impure 
and foolish.*? 

Concerning the context, Costas characterizes the Galilean society as made 
up of "a natural, ongoing biological and cultural mixture."* In part, this was due 
to the fact that Galilee was the borderland between the Greeks and the Jews of 
Judea. People of all nationalities traveled its routes on the way to and from 
Egypt.” Also, as the prominent Mexican-American theologian, Virgilio Elizondo, 
has noted "the Jews were in the minority and were forced to mix with their gentile 
neighbors. It was a land of great mixture and of an ongoing mestizaje."* 

In addition to Galilee being a melting pot of people and cultures, Costas 
notes that it was also the breeding ground "of the most militant and exclusivist 
Jews of the time."** Edersheim notes that the character of the Galileans was that 
of "generous spirits, of warm, impulsive hearts, of intense nationalism, of simple 
manners, and of earnest piety."*? According to Edersheim, although the Talmud 
accuses the Galileans of being quarrelsome, it admits that they "cared more for 
honour than for money."® This is significant when one considers that there was 
a common saying which inferred the opposite: "If a person wishes to be rich, let 
him go north [to Galilee]; if he wants to be wise, let him come south [to 
Judea]? Hence from the aforementioned it can safely be stated that the 


40 Alfred Edersheim, The Life and Times of Jesus The Messiah (New York: Longmans, Green & 


Company, 1901. 2 vols.), p. 225; see single volume 1980 edition (Grand Rapids: Eerdmans Publishing 
Company). 


41 Ibid. 

42 Costas, Liberating News, p. 51. 

43 Ibid. 

44 Virgil Elizondo, The Future is Mestizo (Indiana: Meyer-Stone Books, 1988), p. 76. 
45 Ibid., pp. 76-77. 

46 Costas, Liberating News, p. 51. 


47 Edersheim, The Life and Times of Jesus The Messiah, p. 225. 
48 Ibid. 
49 Ibid., p. 223. 
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¡Galilean Jews were a militant, patriotic, impulsive, generous, simple, multi-racial, 
and multicultural people concerned more with honor than with wealth. Though, 
having said all this, one should not lose sight of the fact that what others 
: apparently perceived as most conspicuous in the Galileans was their patriotic and 
militant character. Quoting Elizondo, Costas notes: "The name ‘Galilean’ came to 
be associated with ‘hard-line hawk’-- Zealot or Galilean came to mean the 
same. 
When close consideration is given to the special character of Galilee, 
Costas’ proposition that the Markan Gospel's references to Galilee are not 
¿accidental generate profound theological questions. One such question could be: 
What bearing does the fact that Jesus came from this rejected and despised region 
l have on the way one interprets Jesus’ life and work? Another could be: Does the 
¿ gospel take on another quality when one perceives that Jesus was not merely a Jew 
but rather a Galilean Jew? Can this enrich our understanding of God's self- 
i disclosure in human history? Costas notes that in the Markan Gospel Jesus arises 
' out of Galilee and not from Jerusalem; and this he considers is "charged with 
¡ profound cologiea! significance" which should certainly shape our theological 
| questions?! Questions about Jesus’ Galilean origin might have become part of 
| the imagination of the Gospel writers themselves. Indeed, there is evidence. of 
¡ questions charged with theological significance within thé Gospels. In the Fourth 
| Gospel one reads "Can anything good come out of Nazareth [of Galilee]?" (John 
1:46) and again, "Are you from Galilee too? Search and you will see that no 
| prophet is to rise from Galilee" (John 7:52). These questions as well as statements 
| by the Gospel writers which seek specifically to identify Jesus as a Galilean Jew 
' warrant a closer reading. An example of one such statement in response to a 
| question is recorded in the Gospel according to Matthew: "And when he entered 
. Jerusalem, all the city was stirred, saying, ‘Who is this?” And the crowds said, “This 
| is the prophet Jesus from Nazareth of Galilee” (Matthew 21:10-11). Costas makes 
ita point to note that these questions and statements in the other Gospels are 
' "following the Markan tradition" (as the oldest Gospel narrative), and support the 
' Galilean perspective "that makes Galilee such a symbolic reference in the Gospels 
_ and a landmark in the evangelistic praxis of Jesus." oe 
4 The theological significance of the Galilean perspective is further explored 
in Costas’ treatment of the Markan Prologue. Following the scholarship of both 
| William Lane and E. Lohmeyer, Costas maintains that Mark chapter 1:5, when 
contrasted with Mark 1:9, suggests an intentional shift from mainline southern 
| Judaism to a focus on Galilee. Building on the scholarship Costas says: "In [Mark] 
| chapter 1:5 all of the people come forth to be baptized by John; in [Mark] chapter 


50 Costas, Liberating News, p. 51. 
| 51 Ibid., p. 53. 
52 Ibid. 
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1:9 one single representative is introduced, [Jesus] the only Galilean mentioned by | 
Mark who heeded John’s call to the wilderness.'* Costas goes on to note that 
"by this correspondence and contrast Mark suggests that all of those from Judea 
and Jerusalem who came out to John prove to be yet rebellious and insensitive to 
the purpose of God. Contrary to expectation, only the one from Galilee proves to | 
be the unique Son who genuinely responds to the prophetic call to the | 
wilderness.""* To Costas, the reference to "the wilderness" in Mark 1:4 is | 
particularly suggestive of Israel which in biblical tradition "was first called “God's 
Son” in the wilderness (Exodus 4:22f; Jeremiah 22)>° Hence, it is Costas’ 
understanding that the Markan text identifies a Galilean Jesus as assuming the 
identity and vocation of obedient sonship and faithful covenant partner which 
Israel previously represented in relation to Yahweh (Isaiah 52:13-53:12) Costas 
contends that an understanding of a Galilean Jesus as the obedient son of Yahweh 
had assuredly a scandalous sound to all who heard such a message. But scandal 
was to be an inevitable quality of the gospel message. To echo the words of 
Elizondo, "what human beings reject, God chooses as his very own."*? Or as 
Costas says, "Jesus the eternal Son of God... became a ‘nobody’ [Galilean] in order 
to make women and men ‘somebody’ and bring into being a new creation.""® 
This is a far cry from the southern Jews’ insistence on religious, racial, and cultural 
purity. 


Galilee and the Kingdom of God 
The message of the kingdom that Jesus entered Galilee announcing did 
indeed sound the liberating trumpet. It was far different than "the trumpet-like 
[familiar] tones of the Pharisees...heard daily at every market-piace appealing to 
Jehovah for the release of the people ‘left of God."*? Instead, Jesus came not — 
appealing for release, but rather brought genuine social and spiritual release to the 
captive. As Costas says, "Jesus not only announces the nearness of the kingdom 
(Mark 1:15) but also personifies that kingdom (John 1; Luke 7:22-27)." The | 
message of the kingdom was qualitatively different from the religious | 
establishment of the time in that it was a "personal message" from the very Son 
of God to a voiceless, sick, hungry, oppressed, sin-ridden, emarginated, and — 


53 Ibid., p. 52. 

54 Ibid. 

55 Ibid., p. 51. | 
S6 Ibid., p. 52. 

57 Elizondo, Galilean Journey, p. 91. 

58 Costas, Liberating News, p. 53. 


59 Edward L. Wilson, In Scripture Lands: New Views of Sacred Places (New York: Charles Scribners's _ 
Sons, 1890), p. 325. An old but useful book. 


60 Costas, Christ Outside the Gate, p. 45. 
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s suffering society, all symbolized by Galilee. The kingdom message was one of 
Fhope and reconciliation, of a new order involving the eradication of all 
¿ antagonisms; it envisioned an era of love expressed in the restoration of human 
cdignity. With Jesus "the proclamation of the kingdom was a witness to the 
: emergence of the new world."’The kingdom message was God’s announcement 
of the messianic age. 

Costas maintains that the message of the kingdom that Jesus entered 
‘Galilee proclaiming surely elicited special meaning to a people marginalized from 
mainstream Judaism in particular and Roman society in general. It was a special 
message of God’s own presence in their midst---the people of whom it was 
denigratingly said "that nothing good could come out of" (John 1:46), a people on 
the periphery--on the fringes of the Palestinian Jewish and Roman world. To 
Costas, Jesus in effect communicated God’s intentions as being contrary to 
mainstream opinion. Thus, Costas notes, "Rejected and scorned by the powers of 
[the time]...the Galileans are chosen by God to live out and to proclaim the good 
news of liberation for all."° 

Costas’ treatment of the kingdom message, however, is not restricted to 
Jesus’ Galilean context (the Sitz im Lebem of the Markan perspective) as an 
¡isolated dimension disconnected from the latter episodes of Jesus” life, rather’ it 
ultimately leads up to the cross and resurrection. The kingdom that Jesus 
embodied in life and proclaimed in ministry revealed in a concrete historical way 
that God did indeed draw nigh to those whom nobody else was willing to 
approach. The reconciling power of the kingdom was o effected by the 
cross and its consummation anticipated by the resurrection.” Herein lies the 
significance of Jesus and the kingdom: "the totality of Jesus’ ministerial life and 
work was a continuous kerygmatic event." To Costas the reality of Jesus 
unveiled the mystery of the age to come--an age of life and well-being," 
eradicating death and decay; "it made possible the anticipation of the kingdom in 
history (Mark 4:30-32; John 11:25), and yet kept the messianic future open to a 
ifinal consummation (Mark 13:32)." 


Periphery as theological model for contextual evangelization 
It is fair to say that Costas has demonstrated that the Galilean periphery 
s a theological motif of enormous significance. At its center is a portrait of Jesus’ 


| 
61 Cf. Costas, Liberating News, p. 55; and Elizondo, Galilean Journey, p. 92. 
62 Costas, Liberating News, p. 55. 

63 Ibid., p. 166. 


| Ibid., pp. 80-82; see also Jon Sobrino, Christology at the Crossroads (New York: Orbis Books, 1978), 
. 358. 
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Galilean journey toward the cross as an indispensable element of the gospel story. 
The theological motif shows an appreciation of the revelation of God in Jesus and 
God's kingdom as situated between sinners and victims of sin as well as revealing 
a Jesus who embodies that kingdom in solidarity with the most marginalized, 
oppressed, dehumanized, and exploited people of his time. As one scholar put it, 
"without ceasing to be God" Jesus entered the world of the voiceless and ' 
oppressed, "not just to do certain things for them: he came to become one of them, 
so as to enable them to find new life in him and be able to do things for | 
themselves." In Jesus’ Galilean ministry the dawning of the messianic age was | 
demonstrated in the evangelistic praxis of healing the sick, feeding the hungry, and 
the restoration of dignity, justice, and hope to those living without these. 

There is another dimension to the periphery model that Costas focuses | 
his attention on; it has its foundation in Jesus’ Galilean ministry. Costas contends | 
that the fact that Jesus’ evangelistic praxis was grounded socio-historically in the 
periphery, marginated from the centers of power, "implies that contextual | 
evangelism should be grounded socio-historically in the periphery." Costas 
maintains that only by using this approach, beginning at the periphery, "can the 
good news of God’s kingdom be vividly demonstrated and credibly announced as 
a message of liberation, justice, and peace."? Costas however is not advocating 
that evangelization be limited to the socio-historical periphery. Rather, what 
Costas means is that evangelism’s credibility increases and its prophetic nature is 
genuinely proclaimed when it is fundamentally associated as "rooted in the lowest 
level, or most marginal spaces, of society." 

Costas perceives contextual evangelization as an act of obedient 
discipleship. It is not an arbitrary act by Christians; but rather a response of faith 
to the radical call to everyone who has come in range of the gospel message to 
participate in the evangelistic praxis of Jesus. Evangelization expresses both the 
Spirit of the living Jesus in the Christian's life and Jesus” continuous evangelistic 
praxis in our very space and time.’! In content and spirit evangelization must 
follow in the steps of the Galilean Jesus. This suggests that as Jesus proclaimed 
the message of the kingdom among the ‘multitudes’ so also should contemporary 
evangelization seek to announce the good news of liberation to the multitudes. 

Costas’ understanding of the multitudes in the theological sense is 
deduced from the Markan Gospel's reference to the multitudes for which Jesus 
demonstrated compassion. Costas suggests that Jesus evangelizes the multitudes | 
(ochlos) "because they were like sheep without a shepherd" (Mark 6:34); he 


67 Elizondo, Galilean Journey, p. 92. Italics are his. 


68 Costas, "Evangelism from the Periphery: The Universality of Galilee," in Apuntes 2(4):76. 
69 Ibid. 


70 Ibid.; see also Liberating News, p. 62. 
71 John 14:15-20; Ephesians 1:22-23; also Costas, Liberating News, pp. 62-70. 
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¢ continues saying, "they were leaderless, without a goal, uncertain of the future."?? 
| For Costas the multitudes in the theological sense and the Galilean periphery are 
¿overlapping concepts. 

The gospel is not to be limited to any specific locale: for the "Galilean 
i multitudes can be found everywhere." Indeed, for Costas this is equivalent to 
‘ saying that the Galilean multitude constitutes a "new universal;" it finds its new 
«shape in today’s "shanty towns of the world."”* Costas arrives at this conclusion 
| by considering the parallels between his experiences of the shanty towns he visited 
iin Europe, Latin America, the Orient, Asia, Africa, the Caribbean, and North 
, America and the historic situation--Galilee--portrayed in the biblical texts.” 
| Costas regretfully recounts that shanty towns have become the modern Galilee, 
' where the "forgotten people" who bear the brunt of the world’s inhumanity live. 
| Costas tells of his visit to Sri Lanka where half of the population of urban 
‘Colombo lived in the "shanty towns." A song bespeaks the condition of that 
| modern Galilee and is representative of many others: 


Cardboard and tin cans all straightened out 

Patched up with these and blocked round about 
Every man’s junk we’ve built up our house 

That’s one of many in old shanty town. 

A million mosquitoes, we wait for the rain 

To wash away all the dirt filled up drains 

The water we get comes down from the skies 

But the drought’s going on and our homes full of flies. 


72 There are two understandings in Liberating News with regard to "multitudes" which Costas 
considers important: the numerical and the theological multitudes. The multitudes in the numerical 
sense merely refers to human beings quantitatively. It is the multitudes in the theological sense that 
Costas finds meaningful. Both understandings, nonetheless, refer to human beings that "find, 
themselves "like sheep without a shepherd," harassed and helpless and threatened by the material and 
spiritual reality of sin and death" (p. 64). What constitutes or, as Costas says, "qualifies" human beings 

_ as multitudes in the theological sense "is their social and spiritual condition--their bearing the brunt 

Of injustice, powerlessness, oppression, and poverty on this planet" (p. 64). These are precisely the 

conditions the gospel aims to set women and men free from--all the "godless, dehumanizing, 

alienating, and oppressive forces” (p. 62) which keep human beings shackled to sin and death instead 
of serving God’s kingdom which enables one "to live freely, obediently, and in solidarity for God and 
humankind" (p. 63). Indeed, Costas considers this "without question one of the most pressing” 
evangelistic challenges of our time,” see pp. 64-67. See also Paul J. Achtemeier, Mark, (Philadelphia: 
Fortress Press, 1983), pp. 62, 94. 


73 Costas, Liberating News, p. 64. 
74 Costas, "Evangelism from the Periphery: The Universality of Galilee," p. 82. 
75 Costas, Liberating News, p. 67. 
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A slum is where the world forgets who you are 
They close their eyes, no time to care 

They pass you by, faces full of frowns 

Turned up noses at our shanty town. 


Come take my hand 

Some time can you give 

To open your heart and see how we live 
Visit my home, I’ll take you around 

The Forgotten People of Old Shanty town.” 


Costas notes that shanty towns "are without a doubt a fundamental point 
of reference in evangelism, being at the same time a disturbing sign of the 
dehumanizing a of sin, and a liberating possibility for those who take the 
gospel sincerely."”” 

In authentic contextual evangelization, one can identify with the 
evangelistic praxis of Jesus by starting from the periphery, which makes possible 
an immersion into the pain and struggle of the people living at the bottom of 
society. Costas notes that "in such an immersion experience, one encounters the 
risen Lord, enlarging and deepening one's limited vision of human reality, 
challenging one's presuppositions, renewing one's mind, and liberating and 
empowering one's life for service as a channel of grace in the “Galilees of the 
nation.” 

Costas’ model of contextual evangelization challenges one to take seriously 
Jesus” Galilean evangelistic praxis; in so doing he says, "evangelistic practice will 
never be the same"”? Moreover, contextual evangelism asks the Christian 
individual, congregation, and denomination to actively engage in three key 
questions: “Where is the base, who is the target-audience, and what is the scope 
of the evangelistic praxis?% These questions pose a challenge to the many current 
evangelistic practices. They invite one to be genuine and sincere in one's 
evangelistic witness; to be conscientious of the presuppositions, context, and the 
world-and-life view that come together to form each model of evangelization. 
Costas’ model of contextual evangelization asks one to do what sounds reasonably 
Christian: to earnestly evaluate one’s evangelistic witness in the light of Jesus’ 
evangelistic praxis. 


76 Costas, "Evangelism from the Periphery," p. 82; see also Liberating News, p. 68. 
77 Costas, "Evangelism from the Periphery," p. 83. 

78 Costas, Liberating News, p. 69. 

79 Costas, "Evangelism from the Periphery," p. 83. 
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Conclusion 

It is a biblical fact that it was from Galilee that the risen Lord sent his 
followers forth to make disciples of all nations (Matthew 28:16-20; John 21:1-25). 
Succinctly stated: Galilee is the socio-historical and cultural location of the 
primitive kerygma of Jesus, and also "the starting point for the diffusion of the 
gospel in the world" by the community of faith which followed in Jesus’ steps.®! 
Costas” theological interpretation of Galilee is undoubtedly grounded in the 
Markan Gospel narrative. Costas has pointed out that Galilee functions as a major 
theological motif which permeates the content of the Gospel of Mark. Costas, like 
other scholars (i.e., Elizondo and Mateos),®? finds that Galilee's symbolic 
richness is rooted in its socio-historical and cultural character. Galilee is the place 
where the historical Jesus originates, makes his historic journey from there to the 
Jewish center of power: Jerusalem, and in effect constitutes the contextual reality 
wherein the incarnate divinity--Jesus--becomes a "fool," a Galilean, for the sake of 
the salvation of the world. The Galilean perspective suggests a biblical 
understanding of the gospel by the community of faith, which widens the 
significance of the image of the worldly rejected divinely elected theme of the 
message of the cross. That is, "Jesus [who] is ‘the stone rejected by [the] builders 
which has become the cornerstone (Acts 4:11) is more meaningful when 
considered alongside the Galilean perspective. Galilee is not disjointed from the 
message of the cross, rather it is the precursor which adds content to its meaning. 
Virgilio Elizondo put it admirably: "The human scandal of God’s way does not 
begin with the cross, but with the historico-cultural incarnation of his Son in 
Galilee."%* It was in Galilee’s apparent non-importance and rejection by Jerusalem 
Jews, Greeks, and Romans alike that the content of Jesus’ evangelistic praxis took 
on its scandalous, prophetic, and liberating tone. This understanding adds to the 
nature of the ‘scandal’; its new element being the Galilean perspective. The 
Galilean perspective might shed some light toward interpreting anew passages such 
as I Corinthians 1:27-28: "But God chose what is foolish in the world to shame the 
wise, God chose what is weak in the world to shame the strong, God chose what 
is low and despised in the world, even things that are not, to bring to nothing 
things that are." To Costas, this is "the foolish logic of the cross" which finds its 
qualification not in human wisdom "but in the demonstration of the Spirit and...the 


81 Ibid., p. 135. 

82 Cf. Juan Mateos, Marcos 13: El Grupo Cristiano en la Historia, (Madrid: Ediciones Cristiandad, 
1987), passim. 

! 83 Elizondo, Galilean Journey, p. 53. 
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power of God (I Corinthians 2:4-5).8 

To Costas, Jesus’ obedience of faith in the concrete situation of daily life 
embodies the biblical model that contextual evangelization seeks to emulate. Like 
Jesus’ Galilean ministry, contextual evangelization requires a dynamic and 
renovating obedience of faith which announces the gospel for the specific and 
concrete situation of daily life. As Costas states, "evangelization today, like that of 
yesterday, needs to be linked to the obedience of faith...by living the faith at its 
roots--that is, by doing the will of God--can one bring to people in crisis good 
news of peace, proclaim God’s deliverance in their midst with credibility, and 
demonstrate that God does indeed reign on earth as in heaven." ‘Doing the will 
of God’ is in no other moment in history more clearly exemplified than in Jesus’ 
contextual evangelistic praxis. 

The importance of the Galilean perspective is that it provides today’s 
church with a portrait of evangelization that is grounded in Jesus’ own ministry. 
Costas maintains that from the Galilean perspective contextual evangelization 
"implies living in obedience to the kingdom of God and serving thereby as an 
agent of transformation in given life situations.'9” Costas’ understanding is that 
if one is to evangelize following in the footsteps of Jesus, "the disposition to serve, 
to defend and promote the cause of justice, and to identify with those who 
suffer,...to forgive and to lift the fallen and lead them [into God’s reign and 
promise] of a new life of spiritual and social well-being" must be an indispensable 
part of the communication of the gospel.38 The obedient and contextual response 
of faith is the challenge that today's church is called to meet daily--indeed, to live 
out an enfleshed gospel in word and deed. As Costas states "we are called not to 
be trouble free and enjoy the good life but rather to represent tHe cause of the 
oppressed and be a sign of hope among them."9? Evangelization must address 
the divided and peaceless society at its lowest, miserable, and most exploited 
points. Costas’ treatment of the Galilean perspective illustrates the value of a 
contextual theology that contributes to the task of accentuating the deeply-seated 


85 Costas, Liberating News, p. 104. Regarding the same text Elizondo in Galilean Journey, like Costas, 
considers that the Galilean experience became an integral part of the Apostle Paul’s imagery though 
without directly naming Galilee. Thus, Elizondo says: "St. Paul’s fundamental idea of the election of 
the world’s nobodies expresses the same core idea as brought out by Mark with the term ’Galilee’...the 
geographical theme ’Galilee’ in the gospels is the same as the theme of the election of ‘what is 
nothing’ (ta mé onta) in the Pauline writings. God...has called not the intellectual, powerful, [or] 
important of society, but the insignificant, the weak, and the despised (I Corinthians 1:18-31). ’He 
calls into being what is not’ (Romans 4:12)" (p. 53). For Elizondo the incarnate God in the Galilean 
Jesus underscores the paradox of God’s demonstration of wisdom. 
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sociocultural and sociopolitical aspects, as well as other normally untreated 
aspects, of Jesus” contextual evangelistic praxis. 

In conclusion, there is much that can be gained from Costas” theology of 
contextual evangelization. It provides the Christian community with a model of 
evangelization that identifies with the evangelistic praxis of Jesus by starting from 
the periphery, which makes possible an immersion experience toward 
understanding the pain and struggle of the people living at the bottom of society. 
A theology of contextual evangelization challenges the church today to take 
seriously Jesus’ Galilean evangelistic praxis, as well as to pattern its evangelistic 
mission after the One who incarnated in life, work, and death what it means to 
evangelize. Indeed, Costas’ theological reflections on contextual evangelization 
invites the Christian community to engage itself in the process of introspection and 
to revisit the concerns, motivations, and overall values which form the evangelistic 
practices currently in use. It urges the community of faith to genuinely and 
sincerely evaluate its witness to God’s reign and the message of the kingdom it is 
called to proclaim in obedient response to faith. 

Were the community of faith to take on the Galilean periphery as its 
fundamental symbolic reference, Costas was convinced that its evangelistic praxis 
would "never be alienating, dull, static, or without challenge...[but rather] 
prophetic, liberating, holistic," and apostolically faithful to the tradition of the 
Galilean Messiah.” A theology of contextual evangelization rooted in the 
periphery, therefore, communicates liberating news--a message of life instead of 
death, of hope in place of despair, of love and justice eradicating hatred and 
self-absorption through faith in the Galilean Jesus "who suffered death and shame 
for all that all might live, look[ing] to the future with hope and [assurance] of 
God's love, which surpasses all odds"? Costas’ theology of contextual 
evangelization from the Galilean perspective exhorts the community of faith to live - 
the challenge of an enfleshed faith throughout the world. 


Resumen 


El presente artículo estudia el tema de la evangelización contextual, según 
la definió Orlando Costas, y tomando en cuenta su obra póstuma, Liberating News. 
Se discute sobre todo el tema de Galilea y su importancia para entender la obra y 
mensaje de Jesús, así como la tarea de la iglesia. Galilea, como lugar periférico y 
despreciado, es paradigma de la evangelización hoy, sobre todo en un “contexto 
hispano. La evangelización ha de dirigirse primeramente a los elementos más 

oprimidos y explotados de la sociedad, para así seguir el patrón de Jesús. 


90 Ibid., p. 70. 
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La fe cristiana y la calidad de vida: 
Hacia una teología de Shalom como clave hermenéutica 
de la calidad de vida 


Eldin Villafañe 


"Y procurad [el Shalom] de la ciudad ... y rogad por ella a Jehová; porque en su 
[Shalom] tendréis vosotros [Shalom]." Jeremías 29: 7 


Introducción 

Zbigniew Brzezinski en su ultima obra, Out of Control: Global Turmoil 
on the Eve of the 21st Century (Fuera de Control: Tumulto Global en la Víspera 
del Siglo 21) destaca el hecho de que hay un desplome masivo o desintegración, 
sobre todo en el mundo occidental, de casi todos los valores establecidos. Según 
él, "el carácter distintivo del mundo de consumo se disfraza como substituto a 
criterios morales."! Tal es el caso que el estilo de vida ascendente lo denomina 
Brzezinski como uno de "permissive cornucopia" o “cornucopia indulgente." En 
otras palabras, la definición de la vida en términos de gratificación propia. 

Esta vida según la revista Imagen se define en términos de "Moda y 
Belleza"; al otro extremo, en El Vocero se define por la droga, el crimen y la 
violencia y la salsa y merengue. Sin lugar a dudas, no importa el grado de 
sofisticación que separa a la revista Imagen del periódico El Vocero, ambos 
definen implícitamente la "buena vida" igualmente - la satisfacción de los deseos 
propios o la gratificación propia. / 

Tal es el estado actual de las cosas en nuestro mundo, de nuestra 

sociedad puertorriqueña, que para muchos suenan extrañas las palabras del 
Maestro: 
"Yo he venido para que tengan vida, y para que la tengan en abundancia" (Juan 
10:10) y "Yo soy el camino, y la verdad y la vida" (Juan 14:6). O las declaraciones 
de Juan en su primera epístola: "Y éste es el testimonio: que Dios nos ha dado 
vida eterna; y esta vida está en su Hijo. El que tiene al Hijo, tiene la vida; el que 
no tiene al Hijo de Dios no tiene la vida" (1 Juan 5: 11-12). 

La buena vida o, en su expresión más alta y "cualitativa", la calidad de 
vida, presupone unas medidas o escalas de referencias; por tal razón, la calidad de 
vida tiene muchas definiciones. Para algunos la medida apropiada es económica; 
para otros es en términos de posición o poder; y para otros en términos de salud, 
paz mental, participación artística o política, o logros personales y profesionales. 


1 Zbigniew Brzezinski, Out of control: Global Turmoil on the Eve of the 21st Century (New York: 
Charles Scribner's Sons, 1993), p. x. 
2 Vea, "Permissive Cornucopia," Ibid., pp. 64-83. 
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Generalmente la calidad de vida de una sociedad es el cúmulo de índices 
personales, socio-económicos y culturales que definen un estado marcado de salud 
o bienestar. En tal caso, la calidad de vida es alta, por ejemplo, si la cifra del 
desempleo es baja, o si el porcentaje de personas que necesita cupones o 
asistencia pública es bajo. Además, la calidad de vida es alta si la mayoría de las 
personas en la sociedad vive honestamente, con buena educación y albergue, en 
paz y justicia. En la mentalidad hebrea la definición concreta y óptima de la 
calidad de vida que encontramos en Isaias 36:16 es "comer cada uno de su viña, 
y cada uno de su higuera, y [beber] cada cual las aguas de su pozo" (Isaías 36:16). 

Estos cuadros de la calidad de vida, a mi juicio, aunque en su mayoría 
atractivos, apropiados y legítimos, sufren la ausencia del índice más básico y 
fundamental, a saber, el de la fe cristiana. 

Al vivir en tales casos le falta el poder humanizante y salvífico de una fe 
cristiana integral. En las palabras elocuentes de Samuel Pagán, en su libro, Púlpito, 
Teología y Esperanza: 


Vivir es compartir, amar y perdonar. Vivir es agradecer, celebrar 
y disfrutar. Vivir es mirar al futuro con seguridad, intepretar el 
presente con esperanza y estudiar el pasado con responsabilidad. 
Vivir es cantar, llorar y reir. Vivir es analizar la existencia con 
valor. Vivir es enfrentar los momentos difíciles de la vida con la 
certeza de que no estamos solos. Vivir es llorar con el que llora, 
y reir con el que ríe. Vivir es mantenerse en pie, cuando otros 
doblan sus rodillas ante los baales de la existencia. Vivir es 
afirmar la vida y denunciar la muerte. Vivir es gritar desde lo 
más profundo del alma y desde lo más recóndito del ser: "Ya no 
vivo yo, mas Cristo vive en mí"? 


Cuando se mira por los lentes de la fe cristiana, la calidad de vida en su 
sentido más fundamental corresponde a esas dimensiones de bienestar o salud que 
la Biblia presenta bajo esa rica palabra-concepto: Shalom (Paz). Aquí quiero 
enfocar en las siguientes tres dimensiones de Shalom: Shalom con Dios, Shalom 
con uno mismo, Shalom de la ciudad. 

Estas tres dimensiones de Shalom van al meollo de una calidad de vida 
que es bíblica, teológica y, por tanto, humana. El hablar de la fe cristiana y la 
calidad de vida es hablar dentro de un universo de discurso teológico, ético y 
misionológico. : 

Utilizando estas tres dimensiones de Shalom como paradigma, presentaré 
un cuadro teológico-ético-misionológico; notando en cada caso no sólo el objetivo 
óptimo y bíblico del mismo, sino también las exigencias al pueblo de Dios. 


3 Samuel Pagán, Púlpito, Teología y Esperanza (Miami: Editorial Caribe, 1988), p. 131. 
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Shalom con Dios 

La palabra-concepto Shalom (Paz) es una de las palabras teológicas más 
ricas y abarcadoras en la revelación divina. Es una palabra preñada con el diseño 
de Dios para su creación. Expresa en múltiples maneras el bienestar que anhela 
Dios otorgar al ser humano, individualmente o en convivencia. 

Es en el Antiguo Testamento donde vemos por primera vez el uso más 
amplio y profundo de esta palabra. Shalom no es simplemente un estado de calma 
o ausencia de conflicto, pues es una palabra dinámica que nos habla, por ejemplo, 
de: bienestar, integridad, salud, dicha, paz, prosperidad, seguridad, reconciliación, 
justicia y salvación. Abarcando el nivel físico, material y espiritual - del individuo 
como del grupo o colectivo - Shalom tiene repercusiones universales y cósmicas.* 

Cuando hablamos de Shalom con Dios damos hincapié a esa gran verdad 
notada por Pablo en Romanos 5: 1, a saber: "Justificados, pues, por la fe, tenemos 
paz para con Dios por medio de nuestro Señor Jesucristo." 

Pablo, en términos jurídicos, nos habla de una reconciliación con Dios por 
medio de su hijo (vs. 10). La separación y enemistad del ser humano con Dios 
encuentra en la cruz su respuesta. Esta reconciliación mediante la cruz es parte 
de "el evangelio de la paz," según Hechos 10: 36, y "las buenas nuevas de paz a 
vosotros," según Efesios 2: 17. Paz con Dios es la entrada a esa calidad de vida 
que la Biblia llama vida en abundancia (Juan 10:10) y vida eterna (1 Juan 5: 11). 

La calidad de vida "par excellence" es la vida eterna que tiene el creyente 
en virtud de responder al llamado de Dios (Juan 3:16). Es la experiencia de la 
eternidad en lo temporal, rumbo a la eternidad. En otras palabras, es una calidad 
de vida que se experimenta aquí en el tiempo y el espacio y que dura una 
eternidad. ; 

Paz con Dios es la puerta a la "vida eterna" - la calidad de vida primaria 
en el Ordo salutis. Shalom con Dios es la verdad profunda expresada por el 
himnólogo al escribir: 


"¡Oh, bondad tan infinita, hacia el mundo pecador! 
Dios en Cristo revelando, su eternal y santo amor. 

Coro: ¡Es Jesús para mí, la esperanza de salud; 
Solo en el hallaré, la divina plenitud! 

Como el vasto firmamento, como el insondable mar, 
Es la gracia salvadora, que Jesús al alma da? 


4 "Peace", James Hastings, ed. Dictionary of the Bible (New York: Charles Scribner's Sons, 1963), p. 
742-743; Perry B.Yoder, Shalom: The Bible's Word for Salvation, Justice and Peace (Newton, Kansas: 
Faith and Life Press, 1987); Samuel Pagán, "Y se multiplicará la paz de tus hijos," en Púlpito, Teología 
y Esperanza, pp. 33-43; Robert Banks, "Peace," en Carl F.H. Henry, ed. Baker's Dictionary of Christian 
Ethics (Grand Rapids: Baker Book House, 1973), pp. 494-495. 


5 Himnos de Gloria (Miami: Editorial Vida, 1921 (1949), No. 185. 
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Bondad, amor, esperanza de salud, divina plenitud, gracia salvadora - 
palabras que traen a la mente esas otras palabras teológicas como: Perdón, 
Justificación, Reconciliación y Salvación. El creyente al experimentar Shalom (Paz) 
con Dios, puede expresar, en las palabras sencillas, pero profundas, de Karl Barth 
cuando le pidieron una definición del Cristianismo: "Cristo me ama bien lo sé, Su 
palabra me hace ver." 

Sin lugar a duda, en la consideración de la calidad de vida para la 
sociedad puertorriqueña no hay mayor o más noble empresa para la Iglesia 
Cristiana que con claridad, compasión y compromiso ser instrumento del Shalom 
con Dios. 

No abundaré mucho en esta sección de mi presentación ya que el enfoque 
de este ensayo son las otras dimensiones de la calidad de vida. No obstante, quiero 
hacer algunos comentarios que creo son pertinentes; lo haré en forma de 
preguntas. 

Si la Iglesia Cristiana históricamente reclama que paz con Dios y, por lo 
tanto, el mensaje evangelístico (de reconciliación con Dios) es su prioridad 
misional: 


1. ¿Por qué gastar tanto dinero y recursos humanos en levantar templos 
lujosos y costosos? ¿No está recibiendo el medio (en este caso el templo) 
más importancia que el fin? 

2. ¿Por qué está brillando por su ausencia la iglesia (con más aumentos 
en estos dias) en las comunidades pobres y en los arrabales de nuestras 
ciudades? 

3. ¿Por qué el ministerio del Evangelista se le ha permitido convertirse en 
un imperio individualista y de personalidades y no estar bajo el patrocinio 
de la Iglesia local o denominacional? 

4. ¿Por qué no estamos preparando al liderato de la iglesia - sea laico o 
clero - con más compromiso evangelístico? 

5. Si somos partícipes de "vida eterna" ahora, por resultado de la Paz con 
Dios, ¿por qué caminamos boca abajo y con el semblante pálido en 
nuestro diario vivir? 


Shalom con Uno Mismo 

La integridad mental en el ser humano es uno de los factines mas 
- fundamentales en cualquier ecuación de la calidad de vida. El Shalom con uno 
mismo enfoca la mirada a esos elementos de la calidad de vida que llamamos paz 
mental o salud mental. Y que, además, se orienta a lo denominado equilibrio 
emocional o psíquico. 3 

Es una gran enseñanza bíblica que por consecuencia del Shalom con Dios 
el creyente es partícipe del Shalom de Dios. En la experiencia de metanoeo, del 
creyente, el amor de Dios es derramado en el corazón por el Espíritu Santo 
(Romanos 5: 5). Este es el comienzo de un peregrinaje de amor - un peregrinaje 
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de gracia; como nos recuerda bien San Agustín en definir "la gracia como la 
infusión del amor en el corazón humano por el Espíritu Santo." 

La gracia divina, experimentada como amor, obra una integración 
fundamental en el creyente. Los efectos del pecado en el ser humano de 
separación de Dios, de su prójimo y de sí mismo comienzan a repararse. Por eso, 
también es un comienzo de un peregrinaje de comunión con Dios, con el prójimo 
y con uno mismo. 

El creyente que anduvo solo, en temor y confusión, puede ahora oir la voz 
del Señor: "La paz os dejo, mi paz os doy; yo no la doy como el mundo la da. No 
se turbe vuestro corazón, ni tenga miedo" (Juan 14:27). Y en las palabras de 
Pablo: "Y la paz de Dios, que sobrepasa todo entendimiento, guardará vuestros 
corazones y vuestros pensamientos en Cristo Jesús” (Filipenses 4:7). 

El Shalom de Dios no sólo tiene pertinencia en lo terapéutico mental o 
emocional, sino que también tiene un significado ético-moral vital. En el Nuevo 
Testamento, eirene (paz) es prominente como virtud cristiana (vea por ejemplo, 
Romanos 8:6; 15:13; Gálatas 5:22; 2 Timoteo 2:22; 1 Pedro 3:11 y 2 Pedro 3:14). 
Es una virtud y, por tanto, calidad de vida que nos habla no sólo de ausencia de 
conflicto, sino, positivamente, de estabilidad e integración moral. Es una postura 
de relación correcta con Dios, con uno mismo y otros. Palabras, por ejemplo, como 
recto, derecho, legítimo, justo, debido, genuino o exacto la describen. 

Vivimos en una sociedad donde predomina el énfasis en la paz mental, 
y el factor psicológico. Permítase una aparente digresión. 

La Biblia presenta al Shalom con sí mismo como un asunto 
fundamentalmente ético. Una antropología bíblica y teológica, a mi juicio, 
cuestiona la obsesión presente con la definición de la salud del ser humano 
simplemente en términos de lo emocional, mental o psíquico. Yo creo que en el 
último análisis, la etiología del trastorno emocional o psicológico que oprime al 
ser humano está en lo moral. Parte de esa búsqueda ciega por la "buena vida" en 
los placeres, juegos y en el materialismo de nuestra sociedad contemporánea 
responde a una contienda moral en el alma 

El psiquiatra Karl Menninger en su obra Whatever Became of Sin? (¿Qué 
ha Sucedido al Pecado?) se queja, con buena razón, que los teólogos han 
abandonado el idioma religioso y teológico sobre el pecado y le han entregado la 
labor íntima del alma humana a los psicólogos. 


6 David Wells, God the Evangelist: How the Holy Spirit Works to Bring Men and Women to Faith 
(Grand Rapids: Wm. B. Eerdmans, 1987), p. 37. 


7 Perry B. Yoder, Shalom: The Bible’s Word for Salvation, Justice and Peace, p. 20. 
8 Vea Ted Peters, Sin: Radical Evil in Soul and Society (Grand Rapids: Wm. B. Eerdmans, 1994). 
9 Karl Menninger, Whatever Became of Sin? (New York: Hawthorn Books, Inc., 1973). 
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También es importante notar el estudio reciente de E. Brooks Holifield. 
Holifield traza la historia de la consejería pastoral y documenta el cambio que ha 
ocurrido durante los siglos 17 al 20 en esta disciplina. El subraya el cambio de la 
meta pastoral de sanar el alma enferma con pecado en relación a Dios hacia una 
nueva meta pastoral de mejorar o realizar el sentido de ser de cada persona. 
¡Allí dejo esa digresión - El que tenga oído para oir, oiga! 

No obstante lo anterior, creo que la Iglesia Cristiana tiene una gran 
oportunidad en nuestros tiempos de verdaderamente convertirse en una 
"comunidad sanadora" - en una "comunidad de consuelo." 

La iglesia se convierte en comunidad sanadora - comunidad de consuelo - 

en su proclamación del Shalom con Dios y del Shalom de Dios, también en el 
culto, en el contexto de la "Comunidad del Espíritu" que ministra en adoración. 
Pero también es urgente tomar pasos concretos y prácticos de establecer 
programas y desarrollar estrategias que permitan ministrar al abatido y necesitado. 
Estos son ministerios que permitan al Cuerpo de Cristo consolar a otros con la 
misma consolación que han recibido de Dios. 

Bien nos recuerda mi colega, el psicólogo Pablo Polischuk, que, "La 
Iglesia, como comunidad sanadora, a través de sus componentes laicos y 
ministeriales, puede ofrecer el contexto para que las personas .. . experimenten un 
proceso de alivio, de sanidad o de liberación."!! 

Qué modelo lindo tenemos en Pablo, Tito y, en esta ocasión, la Iglesia de 
Corinto, que encontramos en 2 Corintios 7:6-7: "Pero Dios, que consuela a los 
humildes, nos consoló con la venida de Tito; y no sólo con su venida, sino también 
con la consolación con que el había sido consolado en cuanto a vosotros, 
haciéndonos saber vuestro gran afecto, vuestro llanto, vuestra solicitud por mí, de 
manera que me regocijé aún más." 

¡Somos llamados a ser para otros como el Espíritu Santo es para nosotros 
- un Consolador! 

Permítase mencionar aquí que para mí, uno de los programas y 
estrategias dignos de imitar por la congregación local es el llamado Eirene. Tal 
programa de consejería, desarrollado mayormente por el teólogo y psicoterapista 
Pedro Savage, ha tenido gran éxito en varios países de América Central y 
Latinoamérica. La tesis principal de Eirene es que la Iglesia puede ser una 
"comunidad sanadora" para todos y que el laico y no sólo el profesional - sea este 
clero o no - son agentes o instrumentos sanadores en el proceso terapéutico. 
| En todo esfuerzo para ser instrumento de Shalom en nuestra sociedad, 
las congregaciones locales, además, deben aprovechar los enlaces y las posibles 
contribuciones de las agencias educacionales, comunales, cívicas, laborales, 


10 E. Brooks Holifield, A History of Pastoral Care in America: From Salvation to Self-Realization 
(Nashville: Abingdon Press, 1983). 


11 Pablo Polischuk, La depresión y su tratamiento (Barcelona: Editorial Clie, 1992), p. 11. 
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benévolas y gubernamentales entre otros. 

Es importante notar que la iglesia y, sobre todo el clero, tiene 
oportunidades aún mayores de las que se cree para ser agentes de Shalom. Según 
un estudio hecho en 1993 por los doctores Andrés A. Collazo y Norma Rodríguez 
Roldán de la Universidad de Puerto Rico, titulado, "Estudios de la Juventud 
Puertorriqueña": "Los jóvenes opinaron que ninguna de las instituciones 
gubernamentales principales de Puerto Rico trabajan bien o muy bien... Los 
jóvenes opinan que los profesionales ES pueden brindarles mucha ayuda son los 
sacerdotes o ministros y los médicos." 2 

iQué bello terreno fértil tienen la Iglesia y su clero para impactar la 
juventud de Puerto Rico! 

Mucho se podria decir sobre estos temas. No obstante, es importante 
notar que el pueblo de Dios, la Iglesia Cristiana, tiene una gran oportunidad en 
la fábrica, en la oficina, en la escuela, en el trabajo, y, sí en las calles, con su 
testimonio y comportamiento, por su mensaje y su vida de ser agentes del Shalom. 

La calidad de vida en Puerto Rico aumentaría grandemente simplemente 
con que la Iglesia tuviese una nueva visión de ser una "comunidad sanadora - una 
comunidad de consuelo." 


Shalom de la Ciudad 

La comunidad de fe no sólo está llamada a proclamar con palabras y con 
hechos la Paz con Dios y la Paz de Dios, sino también está llamada a buscar, a 
procurar, el Shalom (la Paz) de la Ciudad! ¡Está llamada a ser instrumento de la 
salud, bienestar, prosperidad, justicia y liberación de la ciudad! 

Uno de los pasajes bíblicos más relevante, profético y, por lo tanto, 
instructivo para nuestra consideración de procurar el Shalom de la ciudad se 
encuentra en el capítulo 29 de Jeremías - especialmente los versículos 4 al 7. Es 
un pasaje que nos da un modelo para una teología de la ciudad en pro a una 
calidad de vida integral y liberadora! Yo la llamo, El Paradigma de Jeremías 
para la Ciudad? 

Nótense los versículos 4 al 7 de Jeremías 29: 

(4) Así ha dicho Jehová de los ejércitos, Dios de Israel, a todos los de la 
cautividad que hice transportar de Jerusalén a Babilonia: 

(5) Edificad casas, y habitadlas; y plantad huertos, y comed del fruto de 


12 Andrés A. Collazo y Norma Rodríguez Roldán, "Estudios de la Juventud Puertorriqueña" 
(Universidad de Puerto Rico, Recinto de Rio Piedras, 1993), p. 20; vea también, Pedro A. Vales, 
Victor Garcia Toro y Doris I. Flores, (eds.) Justicia Juvenil y el Maltrato de Menores en Puerto Rico 
(San Juan: Oficina del Gobernador, Oficina de Asuntos de la Juventud, 1993). 


13 Eldin Villafañe, "The Jeremiah Paradigm for the City", Christianity and Crisis, November 16, 1992, 
p. 374-375; también vea mi nueva obra, Seek The Peace of the City: Reflections on Urban Ministry 
(Grand Rapids: Wm. B. Eerdmans Co., 1995). i 
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ellos. 

(6) Casaos, y engendrar hijos e hijas; dad mujeres a vuestros 
hijos, y dad maridos a vuestras hijas, para que tengan hijos e 
hijas, y multiplicaos ahí, y no os disminuyáis. 

(7) Y procurad la Paz de la ciudad a la cual os hice transportar, 
y rogad por ella a Jehová; porque en su paz tendréis vosotros 
paz. 


El pasaje, estoy seguro, es muy bien conocido - al igual que su contexto 
y trasfondo socio-histórico. 

¡Un pueblo en cautividad! ¡Un pueblo viviendo una nueva y dolorosa 
realidad - en necesidad de una nueva visión! 

El cautiverio del Pueblo de Dios no es sólo socio-político - pero quizás 
más penoso, es su cautiverio a las palabras, prácticas y patrones de un clero y 
liderato ciego y sordo a las perspectivas del Dios de la historia. 

Un hombre sabio, que sabía un poco de las complejidades y desafíos de 
las ciudades - ya que fue responsable por la edificación de una ciudad - dijo: "Sin 
profecía (o según otras versiones, sin revelación o visión), el pueblo se desenfrena" 
(Proverbios 28: 18). 

La ausencia de visión (o revelación) resulta en una desintegración, en un 
desenfreno moral y espiritual. 

Es importante notar que una visión (se aplique al individuo, a un pueblo 
o a una institución) - da dirección, enfoca las energías y fuerzas, informa y forma 
carácter, y fija el marco para "ver" y para valorizar las metas y el significado 
verdadero de la vida. En una manera real, la visión forma la imagen del ser y de 
su mundo. 

El pueblo de Dios, en aquel entonces, necesitaba una nueva visión de la 
ciudad. 

¡Yo creo que la Iglesia Cristiana en Puerto Rico necesita una nueva visión 
de la ciudad! 

¡Las palabras de Jeremías eran y son radicales! Responden a la pregunta: 
¿Cuál es el papel o rol del Pueblo de Dios en la ciudad? Preguntaríamos hoy - 
¿Cuál es el rol de la Iglesia Cristiana en la ciudad? 

En el pasaje se nota que la respuesta involucra: primero, una teología de 

contexto o de sitio; segundo, una teología de misión o ministerio; y, tercero,una 
teología de espiritualidad. El espacio no permite elaborar, pero permítase dar un 
bosquejo. 

Tres palabras claves se pueden usar que corresponden a las tres 
respuestas teológicas, a saber: (1) Presencia; (2) Paz; y (3) Plegaria (u Oración). 
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Con respecto a una Teología de Contexto, * Jeremías 29:5-6 nos habla 
de presencia. En respuesta a los falsos profetas, de ayer como de hoy, que llaman 
a una asimilación falsa en la sociedad (con la implicación de la pérdida de 
identidad como pueblo de Dios) o que llaman a un escape ultra-mundo (con la 
implicación de marginalización e irrelevancia), Jeremías llama a una presencia de 
convivencia -que a la luz del Nuevo Testamento llamaríamos hoy - presencia de sal 
y luz (Mateo 5: 13-16). 

Es muy instructiva la etimología de la palabra iglesia. En la antigua 
Grecia, la "Ekklesia" se refería a la congregación o asamblea de los "llamados- 
afuera" a discutir responsablemente la situación de la "polis" - de la ciudad! 

El llamado de la hora para el pueblo de Dios es de ser Iglesia - de 
reunirse en asambleas de los llamados de Dios - en oración y adoración - para 
reflexionar, discutir responsablemente y determinar planes y estrategias de cómo 
ser y hacer presencia de sal y luz en la situación de la "polis" - en la ciudad! ¡Esta 
es una presencia en todas las esferas de la vida! La iglesia no puede ser 
indiferente a las necesidades de nuestras ciudades - sean ellas físicas o mentales, 
políticas o económicas, educacionales o culturales, morales o espirituales. 
Diríamos que el llamado a la Iglesia es de ser y hacer presencia de sal y luz en la 
sociedad puertorriqueña en favor a una renovación de la calidad de vida. 

Con respecto a una Teología de Misión!” - Jeremías 29: 7a clarifica e 
intensifica esa presencia en términos de procurar el Shalom de la ciudad. 

La misión de la Iglesia no es asimilista ni escapista - no busca el poder 
político per se, ni se encierra en las cuatro paredes en un acto ultramundo - sino 
busca activamente el bienestar, el Shalom de la ciudad. 

La misión de la Iglesia es de proclamar el Evangelio” de Jesucristo; 
Evangelio de la Paz (Hechos 10:36). Es un mensaje de transformación personal 
y sistémico. ¡Es un Evangelio integral! Es predicar por palabras y por hechos en 
contra de todo pecado y mal que se encuentre en el corazón humano y que se 
manifiesta en las "construcciones socio-culturales" de la vida, a saber en las 
instituciones sociales. 

Procurar la paz de la ciudad compromete a la Iglesia a favor del pobre 
y del oprimido - en contra de todo sexismo, racismo, clasismo, militarismo y todo 
ismo e ideología que se opone a una liberación integral. En el último análisis, 


14 Vea entre otros, Robert C. Linthicum, City of God City of Satan: A Biblical Theology of the Urban 
Church (Grand Rapids: Zondervan Publishing House, 1991); H. Richard Niebuhr, Christ and Culture 


(New York: Harper and Row, 1951); Samuel Escobar, Evangelio y Realidad Social (El Paso: Casa 
Bautista de Publicaciones, 1988). 


15 Vea entre otros, Orlando Costas, Compromiso y Misión (Miami: Editorial Caribe, 1979); Pablo 
Alberto Deiros, (ed.), Los Evangélicos y el Poder Político en América Latina (Grand Rapids: Nueva 


Creación /Wm.B. Eerdmans Co., 1986); Stephen C. Mott, Biblical Ethics and Social Change (New 
York: Oxford University Press, 1982). 
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procurar el Shalom de la ciudad es procurar, por todo medio y en todo sentido, esa 
| calidad de vida que escatológicamente llegará "a la medida de la estatura de la 
plenitud de Cristo" (Efesios 4:13). 

Con respecto a una Teología de Espiritualidad!? - Jeremías 29:7 nos 
habla de una postura que el pueblo de Dios tiene que asumir, en su vida y lucha 
en favor del Shalom de la ciudad. Esa postura es la de la plegaria, la de oración. 
El versículo 7 nos dice: "Y procurad la paz de la ciudad... y rogad por ella a 
Jehová; porque en su paz tendréis vosotros paz." 

Una verdadera espiritualidad urbana reconoce la importancia de la 
oración. (1) Reconoce que nuestros planes y nuestras estrategias, para levantar la 
calidad de vida en la ciudad, no aumentarán a nada si no van acompañados por 
una intercesión genuina. (2) Reconoce que en el último análisis la lucha es contra 
"los principados y poderes" (Efesios 4:12) de la ciudad, y que la victoria: "No es 
con ejército, ni con fuerza, sino con mi Espíritu, ha dicho Jehová de los ejércitos" 
(Zacarías 4:6). 

Es interesante ver en este versículo anterior la nota de interés particular 
que apela el profeta Jeremías para que el pueblo ore - "porque en su paz tendréis 
vosotros paz". El profeta sabe y le recuerda al pueblo que ellos se beneficiarían - 
ellos saldrán ganando - en el Shalom de la ciudad. 

En la economía divina el esfuerzo y la oración por levantar la calidad de 
vida en la ciudad resultará en beneficios para la vida de la iglesia. 

Quiero concluir con algunas palabras que, en cierto sentido, resumen el 
paradigma de Shalom y que enfatizan el aspecto misionológico de la Iglesia. 

Para contribuir mayormente a la calidad de vida de la sociedad 
puertorriqueña, quiero sugerir seis deberes o posturas que debe tomar la Iglesia 
en sus responsabilidades sociales: 


Son Seis "C’s" 


1. Comunidad de Fe - La Iglesia debe ser la Iglesia - y por tanto reconocer 
que no es el Reino de Dios, sino señal del mismo. En vista de lo cual, en 
su convivencia modela al mundo una comunidad de las relaciones 
transformadas. 

2. Comunicación de un Evangelio Integral - La Iglesia debe proclamar por 
palabras y por hechos un mensaje evangelístico y profético, abarcando lo 
personal como lo social. Impactando a todos, y a todas las instituciones 
de la sociedad - sean ellas educativas, culturales, de salud, económicas o 
políticas. 


16 Vea, Eldin Villafañe, "The Holy Spirit and Social Spirituality: A Pneumatological Paradigm" en The 
_ Liberating Spirit: Toward an Hispanic American Pentecostal Social Ethic (Grand Rapids: Wm. B. 
- Eerdmans Co., 1993), p. 163-191; Richard Lovelace, Dynamics of Spiritual Life: An Evangelical 
Theology of Renewal (Downers Grove: Inter-Varsity Press, 1979). 
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3. Caridad - La Iglesia debe extender su servicio social en obras de amor y 
de caridad, sobre todo en barrios pobres y marginados. 

4, Confrontación de las Estructuras - La Iglesia debe asumir una postura a 
favor de la justicia social en el sistema socio-político. 

Se Confesión - La Iglesia debe confesar su falta de contribución a la calidad 
de vida de su pueblo y orar por la justicia y paz. 

6. Celebración - La Iglesia debe celebrar humildemente su llamado y aportes 
positivos, a través de la historia, a la calidad de vida en la sociedad 
puertorriqueña. 


Summary 


Expounding the text from Jeremiah 29:7, this article explores the meaning 
of Shalom for Christian life in today's city. It is grounded on the author's long 
experience in urban ministry and in theological education for that ministry. Avoiding 
the usual oversimplifications and reductionisms, it includes the personal and the 
religious dimensions of Shalom as well as its social, political and economic 
dimensions. Quality of life, which is the goal of the polis, requires this multi-faceted 
Shalom. 


Faculty Positions for Fall 1996 


Garrett-Evangelical Theological Seminary has the following four faculty openings 
for September 1996: 


E. Stanley Jones Professor of Evangelism: The candidate sought is a person who 
has demonstrated effective evangelistic leadership in the congregation and in the 
community. He/she will be a person academically equipped to teach the biblical- 
theological foundations for evangelism and other courses, such as the means of 
communicating the Gospel in contemporaty global cultural contexts, the history of 
evangelism, and the relationship between evangelism, Christian education, 
missions, social witness, and worship. She/he will also be called upon to teach 
courses relating evangelism to the Wesleyan tradition. A Ph.D., or its equivalent, 
and experience in research and publication are highly desiderable. The E. Stanley 
Jones Professor will be encouraged, as a part of the faculty appointment, to 
become involved in programs in evangelism related to the congregation, district, — 
or conference and to help students also become so involved. Teaching — 
responsibilities will begin in the fall 1996, or earlier if possible. Rank and salary _ 
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will be arranged in keeping with experience and background. Applications will be 
received until October 1, or until the position is filled. 


Faculty Senior Position in Pastoral Care, Counseling, and Theology: The 
successful candidate will be an individual who has high capability in interpreting 
the role of the congregation in caring for its members and equipping them for 
their ministries as Christian disciples. She/he will be a person adept in 
interrelating theology, liturgy, education, spirituality and mission with pastoral care. 
The candidate selected will have a critical grasp of the empirical research 
literature related to the field. The person selected will have demonstrated effective 
service as a practitioner in congregational leadership, exhibit the qualities of an 
effective counselor, and have attained a significant record of research and 
publication beyond the Ph.D., or equivalent. He/she will be responsible for 
teaching in the MDiv, DMin, and PhD programs of the seminary. This position 
may be combined with leadership in a program center of the seminary. 


| Mid-level or Senior Faculty Position in Old Testament Interpretation: The 
‘successful candidate will be an individual who is highly effective in classroom 
| teaching and has a significant publication record beyond the Ph.D. The candidate — 
: should have broad competence in Old Testament interpretation and complement 
| the present faculty. He/she will teach courses introducing the literature of the Old 
' Testament and also lead in smaller advanced seminars on individual books if the 
' Old Testament. Will also direct the research of Ph.D. students. This position may 
| be combined with leadership in a program center of the seminary. 


' Senior Faculty Position in New Testament Interpretation: The successful 
_ candidate will hold a Ph.D. or its equivalent and will exhibit both a high level of 
effectiveness in classroom teaching and a demonstrated capacity for research as 
evidenced by a significant publication record. She/he will be responsible for 
introducing students to New Testament literature, particularly to epistolary 
naterials in Romans-Revelation. The person selected will also be responsible for 
| th ‘guidance of smaller exegetical seminars and for directing the research of Ph.D. 
‘Students. This position may be combined with leadership in one of the program 
rs of the seminary. : a 2% 
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